the place where he is, since they must seek it. This suggests that Jesus has returned to this heavenly place through his ascension. In light of Logion 59 where Jesus says that the person must "seek" to see God before death, it would seem that according to Logion 24, it is necessary for his followers, in the present, to imitate Jesus' ascension to his heavenly "place" and secure a vision. 23 The Dialogue of the Savior opens with a saying of Jesus in which he acknowledges that the time has arrived for salvation when we will "abandon our labor and stand at rest. For whoever will stand at rest will rest forever (TrrTNX. lWZ e p.XTq 2NT,.N.X1AyYCIC qN,MTON MMOq NgCpeNe2)" (1).24 This saying reflects a mystical soteriology where immortality is attainable in the present. The author of the Dialogue, however, places this saying within a futuristic context which serves to interpret it in a futuristic manner. This context is that of the ascent of the soul at death. Comparable to Logion 49-50 of Thomas, Jesus announces that he has come to teach the "elect and solitary (N61iNCicTn MNNMONOXOC)" the way they will ascend to heaven, returning to God: When I came, I opened the path and I taught them about the passage which they will traverse, the elect and solitary (1).25
The author insists that the passage into rest, this ascent about which Jesus has come to instruct his followers, will occur at "the time of dissolution(neoyoelcy MnsTBWA BOA)"when one sheds the body and journeys to God past the terrifying heavenly guards or powers.26 The Coptic phrase noyoei c MnsBcuAeA is a euphemism for "death" in this passage. In the Sahidic New Testament, BCsA ?BOA is used in this sense to translate the Greek word avadtXuaL which is a metaphor in Classical and Early Christian literature referring to death.27 In Philippians 1:23-24, BsoA BOA translates the infinitive phrase 6o avaXoaat in order to distinguish between death and the continuation of human existence. The Coptic is rendered: But I am constrained, having the wish of the two: the being dissolved (rrsTBA eBOx), to be with the Christ; for that is far preferable; but the remaining still in the flesh ( ZN TC3pl ) is a necessary (thing) because of you .28
Thus Paul argues here that even though "to die is to gain" (Phil. It must be noted, however, that the Dialogue of the Savior does not state that the believer who has been baptized has already experienced death. More accurately, the text says that the time has arrived for the believer to enter the state of rest. And the one who will do this, will rest forever. This state, the text insists, cannot be actualized until after death and ascent to the heavenly place. Both death and the ascent are described as future events which one can only anticipate now.
Furthermore, verse 35 emphasizes the need for knowledge of one's origins. Without this knowledge, one will not know the path to return home and so will not be able to ascend to that place. The text expands on this by posing the question: if he does not have this knowledge, what good is baptism to him? The author seems to be in dispute here with the view that baptism insures one's return to God at death. Rather, the author explains by inserting the reference to baptism into this verse that baptism does not guarantee that one will return to the heavenly place. Knowledge of one's true origins is necessary to mediate this.33 183 Instead it is plausible that, in verses 1-3, the author of the Dialogue is attempting to resolve the tension which had developed as the inevitable result of mystical practices. The problem centers around the fact that if one believes that a person is deified as the result of a premortem visio Dei as Thomas taught, then why did that person still die? The solution to this troubling dilemma, according to the Dialogue, was to emphasize that the immortalization is only a potential now which will not be fully realized until after death. Thus Jesus declares in the introductory verses that the time has arrived for salvation but that this state of rest will become permanent only after the dissolution of the body at death. Studies on this word have demonstrated that monachos is the Greek translation of the Syriac word, ihidaja, which means "single person" or "bachelor" before it came to mean "monk" at a later date.36 Like Thomas, the Dialogue, in verse 1, contends that only the unmarried person belongs to the elect and will ascend back to heaven.
This anti-marriage attitude represents an encratite influence which is visible in a couple of other places in the Dialogue of the Savior as well. In verse 91, for instance, the Lord commands:
Pray in the place where there is [no woman].37
In Logion 92, this is interpreted to mean: "Destroy the works of womanhood". This is further explicated to refer to the literal cessation of bearing children. Thus the Dialogue promotes the encratite belief that procreation must cease before salvation can occur. This is comparable to the saying of Jesus found in the encratite Gospel of the Egyptians: "I came to destroy the works of the female" which is interpreted by the encratites to mean "by 'female' desire, and by 'works' birth and corruption" (Clement of Alexandria, Strom. 3.9.63-64; cf. 3.3.12, 3.6.45, 3.9.67, 3.12.86, 3.16.100).
In Whoever will not understand how he came will not understand how he will go, and he is no [stranger] to this cosmos...45
In verse 77, the concern of the author of the Dialogue is again voiced in the futuristic question which the disciples ask Jesus: "What is the place to which we will go ([e]TNNABwK)?"Although the Lord's reply is fragmentary, it can be reconstructed to read that they will "stand (cwe epeT=) in the place (TMA)" that they "will be able to reach (eTeTN NNC9nOZ)" (78).46
The motif of the elect person "standing" in the heavenly "place" is referred to elsewhere in the Dialogue. As I already noted, in verse 1, the solitary (MONOXOC), the elect encratites, are told that Jesus' message has inaugurated a new era: the time has come for them to abandon their labor and "stand at rest (NTNA2;e EpaTN 2N TATAnAyCIC )".
The person who "will stand at rest (neTNAXCZ6e epTrq 2NTANLATay cIC)will restforever(qNaM TON MMoq NcyAeNeC )' .47 Jesus proceeds to teach them that ascent to heaven is the avenue to this "standing" state when they will achieve immortal rest. But the author emphasizes that the actual ascent will not happen until after death (3). Thus, according to verses 77 and 1-3, it can be posited that the author understands this "rest" as a potential which will be actualized at the time of death.
It is significant that the Gospel of Thomas also plays on the theme of becoming a "standing" one, connecting it with the solitary encratite lifestyle and the return to Paradise (L. 16, 18, 23).48 The notion that one will "stand" in the heavenly "place" makes perfect sense in the context of ascent. In Jewish apocalyptic texts, "standing" is associated with angelic behavior. Thus the angels and archangels in Jewish apocalyptic texts are described as those who "stand" before God (I En 39.12f., 40.1, 47.3, 68.2; 2 En 21.1; Test. Abr. 7-8; cf. I En 49.2). When a person ascended and was transformed, he took his place with the angels "standing" around God's throne. Thus Isaiah saw the righteous in heaven: "They were like the angels who stand there in great glory" (Asc. Isa. 9.9-10). This suggests that the one who was transformed would participate in the cultic service before God's throne. But con-187 nected to this is the idea that as a "Standing One", a person gained immortality. Thus, in 2 Enoch 22.10, Enoch becomes an angel and is commanded in 22.6 to "stand" before the face of God unto eternity.
It is in the Samaritan and Simonian traditions that the imperishability of the "standing" condition is emphasized.49 The title "Standing Ones" is used to identify the angels.50 Associated with this is immortality. Thus we read in a This is compared to the Word coming forth among men "in [the body] of the Father". Ultimately, the Word will return to its heavenly place. The inference is that the soul will also return to that place even though it now resides within the human body. The soul, therefore, must now "stand (wZc epATq) in the darkness" of human existence, if ever it will be able "to see the Light" one day (34; cf. 17). Thus the Dialogue insists that "in this we have taken our stand (NTaNW26C CrpTN)" and are "revealed in the kosmos (ENOyON EoBOX N N KOCM I KON)" (83).55
According to these texts, "standing" is the property of the soul and is associated with its origin in the divine world. It now inhabits the human body. Thus it "stands" there, being revealed in the kosmos until it is released at death and ascends to the heavenly "place" where it will "stand" forever in a state of rest. Such is the vision that is given to Judas, Matthew, and Mary when they are escorted by Jesus to the edge of heaven. They see an "exceedingly high place" and "the place of the abyss below" (36). They speak with the Son of Man (37) and watch a soul escorted by two spirits ascend to heaven and be transformed when it meets its heavenly counterpart (40).56 Such visions are nowhere discouraged in the Dialogue. But the point is made in the discussion between the disciples and Jesus following this vision that these kinds of visions are only transient visions. The "great" vision of the Eternal Living One is yet to come (42).
Emphasis on the notion that visions before death are transient, is not unknown in other mystical circles. For instance, in the Ascension of Isaiah, Isaiah is escorted around the various heavens and speaks with angelic figures there. He sees the righteous who have been transformed into angelic beings. Even though Isaiah begins to notice a transformation of the "glory" of his face as he ascends (7.25), he is not completely and permanently transformed to be equal to the glorious righteous. He can only observe the glorious ones praising God (9.33). Although he glances at the Great Glory momentarily, his eyes become closed to this vision and Isaiah must be content to watch the righteous who continually partake of the great vision, "gazing intently upon the Glory" (9.37-38). Isaiah's angelic escort promises Isaiah while they are in the sixth heaven that, even though he has viewed sights unseen by other humans, he can only now anticipate becoming like the angels after death. His human days are not yet complete (8.23-28)! Thus Isaiah will not be immortalized until after he returns from his heavenly journey and dies a human death. Only then will he receive a garment and become like the angels.57 His angelic escort explains in 8.15:
[When from the body by the will of God you have come up here], then you will receive the robe which you will see (in the seventh heaven), ... and then you will be equal to the angels who (are) in the seventh heaven.58
Transformation
The Dialogue of the Savior knows of a tradition comparable to that found in Thomas where a person would encounter his heavenly counterpart:
When you see your likeness, you rejoice. But when you see your images which came into being before you, and which neither die nor become manifest, how much you will have to bear! (84).59
It appears that the author of the Dialogue understands this to be a postmortem experience. Thus in verse 40, the soul that ascends at death apparently meets its heavenly counterpart which is described as "big". It becomes this heavenly being, resembling the angels who receive it:
The small one became like the big one. This theme is expanded upon in verses 67-68 of the Dialogue where Matthew asks: "How does the small join itself to the big?". Jesus responds that you will only achieve this state of rest when you "abandon the works (NNSeBHoyC) which will not be able to follow you". Within the context of this encratite document, "works" probably refers to sexual intercourse and procreation, the "works (N N 2BHY)of f womanhood" which are mentioned in verse 92. Thus only when the person becomes an encratite, is he able to ascend and meet his heavenly counterpart.
Not surprisingly, this transformation is described in terms of donning a garment. In fact, in the heavenly vision of Judas, Matthew, and Mary when the two spirits bring the soul to heaven,66 the command is made to give the soul its "garment". Then the soul is said to be transformed, becoming like its angelic counterpart. The Lord responds that "the children of truth" will not continue to have "transitory(npocoyoeiCg)garments" with which to "clothe yourselves". Rather, this garment which represents the body, must be stripped off (85).
The notion that the body is a garment which must be cast off is a metaphor rooted in speculation concerning Genesis 3:21 where God made "garments of skins" for Adam and Eve and "clothed them" as a consequence of their sin.68 It is not unusual for Jewish and Christian writers to point out the fact that this garment of flesh must be stripped off before one can ascend into the divine realm.69 This is precisely the meaning inherent in Logion 37 of Thomas which states that in order to gain the visio Dei, one must first strip off the material body and renounce it by becoming a celibate, a "child" innocent of sex like Adam before the Fall:70
His disciples said, "When will you become revealed to us and when shall we see you?" Jesus said, "When you disrobe without being ashamed and take up your garments and place them under your feet like little children and tread on them, then [you will see] the Son of the Living One, and you will not be afraid".7' It seems that in verses 84-85, the Dialogue is commenting on this Logion, stating that the true "children" are those who will no longer continue to wear the "transitory garments". The author's point, however, is that the time when this will be experienced is not during a premortem visionary ascent such as Thomas assumes. Rather the flesh will be destroyed and will fall away at death, and a fresh garment will be given them at that moment. This is the permanent instant of immortalization.
These Here the donning of the garments is associated with ascent to heaven when the angelic officials will give the garments to the person who has been able to reach that "place". These garments are described as garments of "life" because they represent the immortalization of the individual. The image of donning a new garment after death is commonly used as a metaphor for immortalization. This idea can be found in Judaism which teaches that a heavenly garment awaits the arrival of the person 192
